India. Rammohun Roy, popularly acknowledged as the "Father of Modern India", had given unambiguous expression to this sentiment. He characterized England as a "nation who not only are blessed with the enjoyment of civil and political liberty but also interest themselves in promoting liberty and social happiness, as well as free enquiry into literary and religious subjects, among those nations to which their influence extended"1.
Given this understanding of the colonial rule the intelligentsia was alarmed by the possibility of rebel success in the Revolt. They had no doubt about whom to back in the unprecedented challenge to British rule, as they feared that the rebels, if successful, would 'put the clock back' and resurrect the tyranny of the pre-colonial despotic rule. As a consequence, in all three presidency towns the intelligentsia collected together to pray for British success and when the Revolt was suppressed they passed resolutions thanking the Almighty and congratulating the Queen for reestablishing pax Britanica. The reason for celebrating the continued enslavement of their country was not solely ideological, their material well-being was to a great extent dependent upon their collaboration with the colonial rule. 2 The faith in British liberalism, however, did not denote an unqualified acceptance and submission to the British rule. On the contrary, from the early nineteenth century itself, the intelligentsia was engaged in initiating and elaborating a critique of the British rule. The emergence of anti-colonial consciousness was embeded in this critique which had several strands within it.
Initially the critique was focussed on administrative practices which deviated from professed principles of liberalism, be it the administration of justice, the collection of revenue or the freedom of the press. The intelligentsia was aghast that such deviations took place which in their reckoning were uncharacteristic of the essential nature of the British rule. This ideological obfuscation persisted for long. In fact, the idea of unBritish rule which Dadabhai Naoroji emphasised in his rightly celebrated book, Poverty and UnBritish Rule, is an expression of its continued influence.
The reaction of the intelligentsia to these deviations which during the course of the nineteenth century progressively became a rule rather than an exception, implied a sense of affinity they had nursed, quite consciously, with the colonial rule. For instance, when restrictions were imposed on freedom of the press, through an ordinance by the governor-general in 1823, the response of the intelligentsia was not merely of disapproval; they were more concerned with their own position within the scheme of the Empire. A memorandum submitted to the Supreme Court by Rammohun Roy and five others underlined this anxiety:
... the inhabitants of Calcutta would be no longer justified in boasting, that they are fortunately placed by Providence under the protection of the whole British Nation, or that the king of England and his Lords and Commons are their legislators, and that they are secured in the enjoyment of the same civil and religious privileges that every Briton is entitled to in England.3
Whenever administrative practices became discriminatory and authoritarian, the intelligentsia registered their protest, invoking British commitment to liberal principles. But they hardly influenced the way in which the administration was actually run, for to the British India was not a field for liberal practice, but a colony to be held in subjection.
Subsequently the sense of affinity slowly gave way to alienation.
Within the parameters of liberal premises and inherent in the above process was another stream of consciousness which tried to realise, in critical terms, the colonial character of British rule. Despite the intellectual influences of the West filtered through the colonial agency, and perhaps partly because of that, the intelligentsia was able to sense the significance of the qualitatively different polity evolving around them. Some of them like Akshay Kumar Dutt speculated about the implications of dependence, particularly in the light of the ideas thrown up by the French Revolution. Rammohun tried to assess what India was loosing in material terms due to the British connection. He calculated the annual drain of wealth from India to England since the battle of Plassy. Gopal Hari Deshmukh located the reason for India's poverty in the nature of British trade which exploited the natural resources of India.
That the British connection, contrary to the liberal assumption, was in reality detrimental to the political progress and economic prosperity of the country slowly dawned on the intelligentsia. An early articulation of this was by Prasanna Kumar Tagore, one of the signatories to the memorandum on press regulation, in 1831:
Without her (India) dependence on England as her conqueror and possessor, her political situation would be more respectable and her inhabitants would be more wealthy and prosperous. The example of America which shows what she was when subject to England and what she has been since her freedom, must naturally lead us to such a conclusion.4
The exploitative character of British rule was more directly and forcefully brought out by Bhaskar Pandurang Tarakadkar, a young official in Bombay municipality, in a series of letters he published in the Bombay Gazette under the pseudonym, 'A Hindu". He considered the British rule more destructive than the plunder and pillage by Pathans and Pindaris. After all, unlike the British, the latter did not carry the loot out of the country. 5 The concern of the intelligentsia was not limited to the present, they also dreamed of a future in which colonial rule did not figure. An The institution of pilgrimage is undeniably a most powerful factor for developing the geographical sense in the people, which enables them to think and feel that India is not a mere congeries of geographical fragments, but a single, though immense organism, filled with the tide of one strong pulsating life from end to end.7
The significance of nineteenth century movements was qualitatively different; the consciousness they generated went much beyond the geographical. They were actively engaged in transforming the socioreligious conditions within a commonly shared code of conduct and institutional frame work. More importantly, religious reformation was not an end in itself, but as Rammohun Roy indicated, was for "social comfort and political advantage".
What Rammohun meant by political advantage is not clear, but early political activities were enmeshed with socio-cultural issues. Like in other spheres, they were also initially confined to specific localities. The campaign against or in favour of Sati did not arouse much interest outside Calcutta and the debate about hook-swinging was mainly confined to Madras. This insularity, however, soon gave way to a sense of commonly shared grievances and thus to the possibility of common struggles.
The reaction to the increasing incidence of conversion in the second quarter of the nineteenth century reflected this transition. Sensing the danger it posed to their cultural and religious life, particularly in the light of the support for evangalisation of India from a section of bureaucracy, the intelligentsia realised the need to mobilise public opinion all over the country. Some steps towards that end were taken when the bill to provide for the inheritance of ancestral property to Hindus converted to Christianity was introduced in 1845 and passed in 1851. There were attempts to co-ordinate the protest against it in all the three presidencies and messages of solidarity were forthcoming even from princely states. An open letter addressed to the governor-general asserted: "I am confident that my countrymen in the three Presidencies will join in one compact for their own interests, and translate this letter into common language of the country for its better circulation among our community here and elsewhere". it can and should be) , is an everlasting, unceasing, and every day increasing foreign invasion, utterly, though gradually, destroying the country." Despite this scathing criticism Naoroji believed that "the result of the British rule can be a blessing to India and a glory to England -a result worthy of the foremost and most humane nations on the face of the earth". There was obviously a mismatch between the ideal and the practical, but the faith in the former influenced the methods adopted by the moderates which were ridiculed and dismissed by the radicals as the politics of mendicancy. But then the moderate phase was not one of agitational politics or of mass mobilisation. They were not on the agenda yet. Ghokhale was far from correct in saying that the moderates were destined to serve the nationalist cause by failure; in fact they had a fair share of success. Their success was in unraveling the colonial character of British rule and thus undermining its legitimacy. Without exposing the "benevolent" and "progressive" character of British rule and thereby weakening its moral and ideological foundations the agitational politics would not have gained much support. The moderate phase was thus a preparatory stage which made mass politics possible.
CULTURE, REVIVALISM AND NATIONALISM
The cultural regeneration represented by the socio-religious reform movements during the nineteenth century was the expression of national awakening and the urge to democratise social and religious institutions on the principles of individual liberty and human dignity. Occasioned by the colonial presence, though not created by it, the focus of early efforts was on transforming the existing cultural practices which were anachronistic in the emerging new order. But the increasing intrusion into the cultural realm by the colonial rule in order to establish its hegemony brought about a qualitative change. As a consequence, the cultural awakening tended to be more and more inward looking and engaged in retrieving the cultural past. The revivalist element integral to this process imparted a religious tinge to national consciousness. For example, movements like the Arya Samaj, despite their reforming zeal, tried to mould the contemporary cultural practices in the light of scriptural prescriptions. In the process, the cultural past was perceived only in religious terms. The culture of the nation was thus identified with religion, ignoring the historical experience in which was inherent the seeds of both acculturation and plurality. The identity between culture, religion and nation imparted a religious character to nationalism.
This tendency had different shades and ways of articulation, in ideas, in political activities and in cultural life. Nabagopal Mitra's intellectual and cultural endeavours reflect some of them. He believed that nationalism did not have the same source of inspiration in all countries. In India, according to him, the unifying principle has been Hindu religion. He argued that "Hindu nationality is not confined to Bengal. It embraces all of Hindu name and Hindu faith throughout the length and breadth of Hindustan; neither geographical position, nor the language is counted a disability. The Hindus are destined to be a religious nation".14 Nabagopal organised an annual Hindu Mela, founded a national society and published a national paper. All of them underlined the connection between Hindu culture and Indian nation. Nabagopal's efforts, however, Swadeshi movement, however, could not sustain for long, given the limitations of its social base and the collective participatory nature of its mobilisation. Yet, it launched the national movement on the path of mass politics. And perhaps, more importantly, tried to impart to it a holistic character -political, economic and cultural. NOTES 
